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COMMUNITY NOTES

¢ “Follow me””: that is the whole of a Christian’s duty. “And
where I am, there shall also my servant be”’: that is the whole of
a Christian’s reward’, wrote Archbishop William Temple. During
the weeks of Lent the Church has encouraged us to think of
following Jesus on his journey to Jerusalem, and as it reaches its
climax, we enter with him into death and resurrection. We think
of ourselves as experiencing these mysteries, and indeed our life
of discipleship is based on our belief that the purpose of exis-
tence is to do so: but we must never forget that we follow first
and foremost a Person, and only consequently his way. Because
that way leads us to be with him, we can and must lay hold
upon the reality that he lives his life in and through each of us,
here and now. :

To follow Christ in love means not primarily the observance
of prohibitions and restrictions which we tend to associate with
‘duty’, especially in Lent, but a glorious expansion into increas-
ing awareness of his dimension. We can limit the immensity of
the whole paschal mystery of redemption if we think too
narrowly of Christ’s obedience to the Father in his death.
Rather, we should see in this great, living, ever-new event the
‘obedience’ of God himself being true to the nature of his love.
The Trinity, as has been said by Jurgen Moltmann, is no closed
and “self-sufficient circle, but an eschatalogical event, open
to the future and containing the whole world with the miseries,
sin and goodness of all time. We are drawn into God’s perpetual
movement of self-giving as it is depicted in Rublev’s icon of the
Trinity, and that is the eternal Easter experience which the
Church is celebrating now. :

In ‘There is Hope for a Tree’, a paper which takes its title
from Job (14:7), Rosemary Haughton says: ‘The greatest and
constant temptation of religion is to suppose that it can contain
God.’ I was given this paper to read when staying recently at the
German Protestant community of Imshausen, whose leader
Schwester Vera von Trott shares Mrs Haughton’s view that ‘the
demand laid on the Church now is for a response as profound
and radical and utterly converting as that which was demanded
of St Peter and his companions when the messengers from
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Cornelius arrived to break open the meaning of that strange and
disturbing vision, because the need of the times can be met by
nothing less’. Before coming to Imshausen I had been with our
Ordo Pacis community friends in Hamburg for their retreat in
preparation for the Profession of Sister Waltraut; and it is surely
a right response to ‘the need of the times’ that SLG’s life and
prayer for reconciliation can now be expressed not only in
giving hospitality to those who are not Anglican, or not English,
but in taking our own ‘differentness’ to be inserted and accep-
ted into the lives of others. Sr Eileen Mary and Sr Mary Angela
have several times done this in visiting Orthodox and Roman
Catholic convents in Europe; and Sr Eileen Mary will be atten-
ding the Kairé Conference at Assisi later this summer, while Sr
Isabel Mary will be with Ordo Pacis in August and will attend
their Chapter in Berlin. The main article in this issue of the
Chronicle on ‘Mother Mary Clare and the Anglican Tradition’,
related to her book Encountering the Depths, will give some
further indication as to how the Community understands and
tries to express its vocation of ‘bridge-building’, which can
sometimes involve Sisters in living the essentials of its life In
temporary tansplantation.

Sr Waltraut’s Profession was a truly inspiring occasion. There
were nearly sixty people present, from Roman Catholic,
Lutheran and Reformed Communites, as well as from the local
Evangelical Church parish and beyond. The Gospel for the
Fourth Sunday of Lent was from St John, Chapter 12: ‘Except
a corn of wheat fall into the ground and die . . . " and the
Bishop emphasised in his sermon the need to lay hold upon the
worldwide application and fruits of Christ’s sacrifice. The radi-
cal realisation of our baptismal promises in Religious profession
cannot increase our commitment to God, which is already total,
but it does underline it by a conscious, responsible decision,
made not out of duty or for pleasure, but to affirm the folly
of faith. At her Profession a Sister asks, by the mercy of God,
to take the risk of learning to live the incalculable consequences
of dispossession and disengagement for the rest of her life.

‘When will the world learn that a million men are of no
importance compared with one man?’ asked Thoreau. Every
corn of wheat counts; and in our age of mass-production, and
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mass-reaction It is necessary constantly to remember that there
is hope for the reversal of the seemingly inexorable movement
of the world to self-destruction in the stand taken against it by
individual persons and groups who try, in many and varied
ways, to live for and by God’s love and to be prepared to pay
the price.

Kitty Platt was admitted on 22nd February as Novice Oblate
Kitty of the Transfiguration, and Joan Jones became an Oblate
Postulant on 5th March. On Wednesday in Holy Week Joanna
Stubbs will be admitted as a Novice Oblate, and Postulant Linda
will be clothed as a Novice on 2nd May. We ask your prayers for
them and for Joan who is hoping to join the Novitiate in July.
We are looking forward to the return after Easter of Father
Donald, our Warden, from his sabbatical three months at the
Cistercian Abbey of Mont des Cats in France. The Bede House
Trust met in March under the chairmanship of the Bishop of
Maidstone and we are grateful to him for undertaking that
office. This is a chance for me to express the Community’s
gratitude also to Bishop Tony Tremlett, the former Bishop of
Dover, for having so generously and ably chaired the Bede House
Trust from its beginning in 1967 until his retirement last year.

Finally, may we wish you all a very blessed Eastertide.

MOTHER SLG



DUST AND GLORY

A Homily given at Fairacres for the Feast of
the Baptism of the Lord, 1981

WILFRED WESTON OSB

Underlying today’s readings we detect one of those paradoxes
with which Christians must always be content to live: the para-
dox which is implicit in the theme of Baptism. As we ponder
today’s first reading from Isaiah, we know ourselves, on the one
hand, to be among those who must acknowledge our blindness—
and who welcome Christ as he comes to give us sight; who must
acknowledge our bondage—and who welcome Christ as he
comes to set us free; who must acknowledge our darkness—and
who welcome him as he comes to be our light. Christ is for us
Redeemer and Saviour, who comes in power to establish justice,
to establish a new covenant, and yet whose gentle strength does
not break the crushed reed, nor quench the wavering flame.

Yet having, in truth, identified ourselves with that blindness,
darkness and lack of freedom, with that fragility and incon-
stancy of heart of which Isaiah speaks, we are on the other hand
led by Christ into that understanding by which we perceive and
acknowledge that in him we share his vocation; for through our
baptism into Christ, through the Spirit, the language used here
by Isaiah of the coming Messiah is true also of us. We are, in
Christ, God’s servants whom he upholds, his chosen ones in
whom he delights. He has endowed us with his Spirit, he has
called us to serve the cause of right; we are to bring light to
those in darkness, sight to the blind, and liberty to those in
bondage.

By our baptism into Christ we are called to share his life and
vocation. Thus baptism is for us the meeting place of the para-
doxical elements in our lives: the place where our weakness and
Christ’s strength converge: the place of conversion, transforma-
tion, transfiguration: the place where weakness and strength are
held together in that dynamic harmony which is the context of
our sanctification, and the substance of our witness to Christ
before the Church and the world. In baptism the paradox is not
resolved; Christ’s strength does not remove our weakness, nor
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do our weakness and Christ’s strength average out to some toler-
able mediocrity. In Christ we live in the paradox of knowing
ourselves dust, yet destined for glory, a glory that is indeed in
some measure already ours.

Three scriptural images help us, I believe, to understand this
mystery of our life in Christ, of Christ’s life in us: this conjunc-
tion of dust and glory. First, the image of the Vine shows us
that, grafted into Christ, we have his life in us, and bear the
fruits of the Spirit, but separated from Christ we are lifeless,
withered and barren. Secondly, the imagery of the Body shows
us that, incorporated into Christ, all that we are is brought to
fulfilment for the good of all; all that we are not is supplied by
our participation in the divine economy of unity, harmony and
love. Thirdly, the imagery of the Temple shows us that, con-
secrated to Christ, each one ot us 1s to be a place where God’s
glory dwells. But as the branch, separated from the vine is dried
up and fruitless, so also is the limb separated from the body;
while the temple from which the glory has departed is hollow,
meaningless, an empty husk and, though swept and garnished,
merely a lodging place where ungodliness will make its home.

Dust we may be, but in Christ we are destined for glory and
by his indwelling we share his glory. Christ came to share our
humanity, that we might share his divinity. Baptised into him,
we experience the paradox and pain of dust and glory, but he
has given us his Spirit as the guarantee, the first instalment,of
the fullness in Christ that is our destiny. The Spirit is given to us
in baptism to guide us in our unknowing, to heal our broken-
ness, to reconcile us in our alienation, and to make articulate
our fumbling attempts to worship and adore.

As religious we have the privilege and the responsibility to
incarnate for one another, for the Church and for the world, the
images of the Vine and the Bodv and the Temple: corporate
and communal images which show what it means for man in
his frailty to be gratted into Christ, incorporated into Christ, to
be living temples where his glory dwells. This is the mystery of
our baptismal life, the mystery of our eucharistic life, the
mystery of our community life.



MOTHER MARY CLARE
AND THE ANGLICAN TRADITION

RALPH TOWNSEND

It has been my great delight and privilege to have taken a small
part in the production of Mother Mary Clare’s Encountering the
Depths*, and I hope it will help readers if, in commending it, I
place the book within the history of Anglican thought and
writing; for Mother Mary Clare writes unselfconsciously within
that spiritual tradition. Perhaps it is the monastic communities
of the Church of England that have been the chief guardians of
its traditional spirit amidst the theological vicissitudes of our
times. Mother Mary Clare’s writings bear witness to the fact that
the tradition still lives. and she holds that it need not and must
not become simply arelic within the religious orders. Indeed, the
central place given to prayer in the Anglican tradition reduces
the gap between the contemplative and active aspects of the
spiritual life both for the individual Christian and for the
Church itself. Anglican culture has always assumed that in the
life of every Christian there should be 2 mature development of
the discipline and richness of the contemplative spirit.

Spiritual leaders in Anglicanism have by tradition been
authoritative in their writing, while avoiding the tones of
authoritarianism. Bishop Lancelot Andrewes wrote in the seven-
teenth century, when the Anglican spirit had reached a point of
confidence, that ‘Honor in exact speech belongeth to God
alone; yet he hath been pleased to impart some beams thereof
to men’. Rather than describe the spiritual life in terms of
obedience, submission and rigorous discipline, he wrote of it
in relation to sincerity, integrity and perseverance. Mother
Mary Clare too is authoritative but not authoritarian; she writes
as one who has matured in the spiritual lite. but not as one who
pretends to know all the answers to its provlems. To be authori-
tarian would be to betray her understanding of the nature of
spiritual growth, but the quality and depth of her experience

*ed. Ralph Townsend. Darton, Longman and Todd, 1981. £1.99.
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enable her to write with authority. She begins in the search for
a personal relationship with God, with the desire to worship
him sincerely and, in Andrewes’ words, ‘in the fullness of
affection’. The search for a relationship requires the assent of
the heart, through which God can have not only the outward
but also the inward man, and within which he can dwell. ‘God
requireth the heart, because from the heart cometh life and all
the faculties of soul and body, and without it all the parts are
dead’. In integrity, the seeker must set his eyes continually on
God. The search is a long one, and perseverance in the spiritual
life will fortify him against the tediousness of delay. With
Bishop Andrewes Mother Mary Clare recognises the signs of
perseverance: ‘not to look back but forward, never to say, it is
enough, for when the Christian ceases to be better he begins to
be worse.” Her approach to the spiritual life and its problems
is at once authoritative, moderate and practical. For her, the
material of spiritual growth is made up of affliction, troubles
and calamities, through which the sufferer can grow only by
patience and prayer.
- Prayer is the central theme of Encountering the Depths.
Richard Hooker in the sixteenth century placed prayer at the
centre of Anglican culture:

Is not the name of prayer usual to signify even all the service
that ever we do unto God? . . . Prayers are those ‘calves of
men’s lips’; those most gracious and sweet odours; those rich
presents and gifts, which being carried up into heaven do but
testify to our dutiful affection . . . If we give counsel, they
are the simpler only that need it; if alms, the poorer only are
relieved; but by prayer we do good to all. And whereas every
other duty besides is but to shew itself as time and opportu-
nity require, for this all times are convenient . . . prayer is
that which we have always in our power to bestow . . .

Prayer then is at the heart of all Christian activity. The idea of
prayer as ‘that which we have always in our power to bestow’
both reiterates primitive Christian tradition and reflects Angli-
can deference to Orthodox practice. True relationship with God
is to be attained by prayer, humility, faith in God’s readiness to
help, and self-denial.



The reading of scripture is an indispensable element of the
spiritual life. Hooker maintained that the two should be inter-
mingled:

For prayer kindleth our desire to behold God by speculation;
and the mind delighted with that contemplative sight of God
taketh everywhere new inflammations to pray, the riches of
the mysteries of heavenly wisdom continually stirring up in
us the correspondent desires towards them. So that he which
prayeth in due sort is thereby made the more attentive to
hear, and he which heareth the more earnest to pray for the
time which we bestow as well in the one as in the other.

Mother Mary Clare’s theme of ‘brooding upon scripture’ is
therefore no invention, and the frequent reference to scripture
in the text parallels its significance in the practice of prayer
itself. Her approach to scripture is such that it brings experience
into focus and points to the inseparable relation between scrip-
ture and events in the present. She writes as one who in the
scriptures may, as Hooker expressed it, ‘have thereby the light
of his natural understanding so perfected, that the one being
relieved by the other, there can want no part of needful instruc-
tion unto any good work which God requireth’. What Hooker
described as ‘the scriptures modified by natural law’ is trans-
lated by Mother Mary Clare into the principle that a man can
brood upon the scripture only in proportion to the maturity of
his experience and the depth of his prayer. The revelation of
scriptural truth is thus modified to the capacity of the one who
searches, saving him from endless complexities, scrupulosities
and insoluble doubts, and placing his spiritual development
within the necessities of ordinary life, common discretion and
sound judgement.

Prayer therefore implies the interpretation of scripture, but it
does not relegate it to a sphere of merely private interest. The
search for relationship with God is both private and public,
personal and corporate, appealing at once to individual experi-
ence and to tradition. Prayer requires a background of reading
and study which guards against the subjective. This was Bishop
Andrewes’ concern when he wrote that in searching the scrip-
tures daily ‘the less plain must be referred to the more plain’.
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The Incarnation is the mediating source of assurance between
scriptural demand and human frailty. In the eighteenth century
Bishop Thomas Wilson wrote ‘that you may always attend to
what is written in the Gospel with the greatest regard, and assur-
ance of being true and certain; take notice of and remember
what was declared by God himself in a voice from heaven, This
is my beloved Son. hear ye him.’ The Anglican approach to
scripture maintains its mystery and seeks to understand as the
primitive Church did. In the words of Bishop Wilson,

there is a sacred obscurity in the Holy Scriptures, which we
ought to value them for: because that convinceth us that we
are not to hope to understand them without a light from
God: that God never designed that the carnal mind should
see the truth: and that we must ask light of God, and fit our-
selves to receive it.

Prayer is the context in which the light of God is shed, in which,
as John Keble said, God makes much of a small beginning: and
‘we should not be content with one, two or three prayers, we
must lead a whole life of prayer’.

Mother Mary Clare writes in the tradition of these Anglican
divines, Hooker, Andrewes, Wilson and Keble. She has a marked
affinity with them in the way she puts things, in the way in
which she feels about God. The note of personal responsibility
in the spiritual life indicates the Anglican temper. Her explora-
tuon of the dimension of silence in prayer, though it appeals to
the great Carmelite tradition, is essentially undoctrinaire and
shies from theory. She might have written as Hooker did:

When therefore thou resolvest thyself to seek, go not out of
thy chamber into the streets, but shun that frequency which
distracteth; single thyself from thyself, if such sequestration
may be attained. When thou seekest, let the love of obedi-
ence, the sense and feeling of thy necessity, the eye of single-
ness and sincere meaning guide thy footsteps, and thou canst
not slide.

The waiting in silence leads to true humility, which is to give all
glory to God and none to ourselves, and it comes from a know-
ledge of ourselves, of what we are and what we ought to be. The
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fruit of humility, wrote Andrewes, is hope, and ‘the first fruit
of hope is prayer’, and prayer is in turn ‘the interpreter of the
mind’. The responsibility to deepen understanding in the know-
ledge of God is a theme throughout Anglican literature; prayers
must be set upon God with understanding, or they are without
life. Prayers, said Andrewes, must be constant,

not like waves of the sea; but seeing prayer is . . . the inter-
preter of our hope, and the brief sum of our faith; therefore
it must be an anchor to take fast hold of, not wavering or
slippery.
And they must have the integrity of the heart. ‘Make certain
pauses’, wrote Wilson, ‘to see whether your heart goes along
with your lips. They whose hearts desire nothing pray for
nothing.’

While her theme is the contemplative element in prayer,
Mother Mary Clare considers contemplation and action in their
reciprocal relation, each leading on to the other. The two
effects of love are perseverance and patience. As we progress in
the spiritual life, ‘the proof of our love’ as Andrewes tells us, ‘is
seen by the promptness of our good works’. Love becomes
characterised by its ability to listen, to hear in prayer what God
1s asking, and it requires the obedience which is not a blind
acquiescence, but an offering up of the self. This conjunction of
obedience with listening, and its translation out of the context
of mere performance of duty into that of reflective responsi-
bility, is one which Andrewes made explicit:

Obedience is a compound word of ob and audio; and the rule
of compound is, ‘in compounds and copulatives both parts
must concur’. We must have great reason to hear him, be-
cause he heareth us; neither can we hear a better counsellor.
And the next thing in obedience is to keep what we hear.

In friendship between equals the spur of action is love; between
master and pupil it is reverence. The nuances of both are figured
in the listening which suffers and whose natural outcome is
obedience. For, Andrewes continues, ‘. . . though Christ be our
friend and brother, yet the apostles called themselves his
servants. That obedience may be true we must suffer all our
actions and wills to be ruled by God’s will’.
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Far from being a mere heartless execution of duty, then, obedi-
ence has the simplicity of the single heart and good conscience,
offered continually and with cheerfulness. The sign of spiritual
growth in the pupil is the obedience with which he empties
himself to be ‘near the ground’. In the master it is the ability to
teach as his hearers are able to listen. Bishop Wilson preached a
series of sermons on the text Take heed how ye hear, ‘Whether
vou came prepared to hear with a serious, teachable temper.
with a purpose to learn your duty, and to practise what you
hear’. Mother Mary Clare reiterates this truth that the action
born ot contemplation leads to a deeper listening, echoing
Bishop Wilson’s metaphor of ‘the ears of the heart’ and his
maxim that ‘the measure of your attention and your sincere
desire to profit by what you hear, will be the measure of the
grace and knowledge which God will give you’.

For Mother Mary Clare too the first condition of learning to
pray is to come with a ‘teachable temper’. That is the funda-
mental ingredient of this theology of prayer, and it links all
manner of men and women, irrespective of office within the
Church. The treasures of the Church’s spiritual tradition are not
hoarded up in only one compartment; nor are the difficulties of
the spiritual quest put upon only a few. The problems that arise
from sealing off from each other the various roles within the
Church are not new, nor are those of pressure of time and the
use of leisure. The problems of the spiritual life are perennial
and always modern: Wilson believed that

. this blessing is attainable by all sorts and conditions of
men, who shall set their hearts upon it. For as we may have
all worldly blessings, and yet want this, which is better than
all besides; so we may want those worldly blessings, and be
possessed of this, which will make us sufficient amends. Our
weakness cannot hinder us, when God has promised to hear
and help us. Want of spare time to seek after it should not
discourage us, since God, the author of peace has appointed
us our lot in the world. And want of learning will be no ex-
cuse; for God has given us a conscience to supply that want
in good measure; and he that attends to that will in most
instances know what will please God.
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Mother Mary Clare emphasises that prayer can never remain a
solitary exercise, even for the hermit or the contemplative reli-
gious whose heart embraces the whole world in his prayer. The
emphasis on corporateness as a context for reconciliation is very
strong in the Anglican tradition. Andrewes adopted the words
of Augustine to Ambrose on this subject: ‘Brother, if you pray
for yourself only, you pray alone for yourself; if you pray for
all men, all men pray for you.” This is to recognise love as the
central virtue, greater even than faith and hope, and the sign of
love is to think of God frequently and deeply, through the
pledges of God’s love in the Word and Sacraments. ‘Where the
treasure is, there will the heart be also.” Faith as a condition of
reconciliation is a real principle of obedience, and prayer reveals
where the peace for reconciliation is to be found, engaging the
Christian to do what he perceives he ought to do in order to
attain it. Sincere obedience searches for peace, but, as Wilson
reminds us, ’

we must not imagine that this great blessing is to be obtained
without trouble. To get out of the snare of the devil; to break
off evil habits; to accustom oneself to virtuous actions; to
make the service of God one’s delight; this will require pains
and patience and prayers, and searchings of heart, before it is
brought about: and sure it is worth all this to be possessed
of that peace, which arises from an assurance of being be-
loved of God.

To recognise the need for reconciliation within the Church and
the world is to pray daily for that peace which the world cannot
give, and which the world cannot deprive us of, ‘and which, if
we once obrtain it, will effectually convince us that the govern-
ment of the world and consequently all the changes of this
mortal life, are in the hands of God’.

The insistence upon the integrity of inward condition and
outward action (which is the wholeness of reconciliation des-
cribed in Encountering the Depths) is especially marked in the
sermons and poems of John Keble, who in the nineteenth cen-
tury laboured for the revival of integrity in Anglican national
life. The constant shifting from prayer to action, and from
action to prayer, is the natural movement of vigilant sincerity,
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for, in Keble’s words, ‘the signs of love are nothing, worse than
nothing, without love itself; and love cannot be without careful
keeping of the commandments. These outward gitts are nothing
without the rest; but with the rest they are surely a great deal.’
Thus it is in the Anglican tradition that the Eucharist is at once
the symbol and the very instrument whereby Christians are to
reconcile the world through prayer. The duty of Christians to
assemble together is a subject upon which Anglican writers have
traditionally been at their most firm. Keble certainly left his
parishioners in no doubt that ‘if this be wilfully neglected, out
of idleness, or pride, or ill custom, nothing can well go right
with a man’. The Church is not notional but real, a community
where God has come and vouchafes to dwell, ‘as it were a para-
dise, a heaven upon earth’. The sacrament of the Eucharist is
the tree of life in the garden,

planted within the city . . . that one blessing which compre-
hends all others, and for the sake of which chiefly we are
invited to enter in at all. Blessed are they that have a right to
it: they, and they only, may enter in through the gate of that
eternal city . .. Blessed are they that come worthily to the
holy Altar: they, and they only, have the full promise of
eternal life.

Prayer is at the centre of life and the Eucharist is at the centre
of prayer. The eucharistic action is the mode] of the integrated
search for a relationship with God, through waiting, contemp-
lation, listening, acting, reconciling, ‘offering the remembrance
of his most precious death, and feeding us with what he offers’.
The connection between the Eucharist and ordinary living is
indissoluble, and as Mother Mary Clare brings all she knows
about the life of prayer to a point of clarity in the Eucharist,
she follows Keble in affirming its centrality, not because it is
right, but because love demands it:

For love’s sake you ought to come, and for fear’s sake also:
for how can you live without it? As you cannot live the life
of this world without constant supplies of meat and drink; so
neither can you live the spiritual and heavenly life without
constant supplies of the body and blood of Christ.

The Eucharist is that which figures the unity of the relationship
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of God with his people and of the people with each other, the
peculiar blessing which belongs to those who give rather than
receive. Hooker was careful to retain for the Anglican tradition
the mystical significance which the early Church attached to the
Eucharist:

This holy and religious duty of service towards God concer-
neth us one way in that we are men, and another way in that
we are joined as parts to that visible mystical body which is
his Church. As men we are at our own choice, both for time,
and place, and form, according to the exigencies of our own
occasions in private, but the service which we do as members
of a public body, is public, and for that cause must needs be
accounted by so much worthier than the other, as a whole
society of such condition exceedeth any one.

What is public and corporate, then, uniting the people of God in
the service of God. the visible with the invisible, and consti-
tuting, in Mother Mary Clare’s words, ‘the common mind’, is
a signifying element in eucharistic giving and receiving. It is
the context in which we come to recognise more clearly both
our own place and the place of others within God’s plan for
reconciliation. ‘We know by grace’, wrote Hooker, ‘what the
grace is which God giveth us, the degrees of our own increase
in holiness and virtue, we see and can judge of them.” It is this
approach to the spiritual life, and more particularly the sacra-
ment, laying so much emphasis on the spirit of sincerity, integ-
rity and perseverance in the faithful, that has led the Anglican
tradition to be less anxious about explaining the real presence
of Christ in the sacrament, than to be concerned with the
worthiness of the one who receives the sacrament.

Communion, then, is the inevitable climax in the Anglican
approach to reconciliation; it is the natural means of glorifying
God, for

in this duty of glorifying God, for the works of creation,
we hold communion, in some sense, with the whole world of
thoughtful people; which is an instance of communion and
charity not to be slighted.

This statement of Bishop Wilson which indicates the charac-
teristic openness of the Anglican traditon, describes also the
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pervading spirit of Mother Mary Clare’s writing. The Eucharist is
central in the Anglican tradition, there is no question of that;
but the notion of what properly constitutes the communicating
body of Christ is less exclusive in Anglican culture than it is in
the older branches of the Catholic Church, and this spirit of
openness accounts for the now common Anglican practice of
receiving all baptised Christians as members of the eucharistic
fellowship. This position characterises a spiritual and ecclesias-
tical culture which is concerned more to embrace than to
divide, and it is this traditional mentality which enables Mother
Mary Clare to speak of the spiritual life in terms which set such
a high value on the establishment of the common mind. Much
of her writing, after all, was intended originally to communicate
the truth that by contemplative prayer the reconciliation and
unity of the Church is manifested. Such a spiritual temper
assumes that Baptism and Eucharist are powerful means to
salvation, but it chastens the tendency in all men to be content
simply to receive them as being provided solely by the Church,
while neglecting to engage in responsible spiritual search for
themselves. Public worship and ordinances of religion are, in the
words of Bishop Wilson,

only means, and intended by God to lead and enable us to
perform the duties, the necessary duties, which we owe to
God, our neighbour and ourselves . . . We are here [in the
Eucharist] put in mind, and required, to examine our lives,
whether we live as becomes the Gospel of Christ; and if we
have not done so, to repent and amend, as we hope for salva-
tion, with the assurance of pardon, through the merits and
mediation of Christ, if we do so.

In short, if the service of the Church does not recreate in the
faithful the sincere purpose of growing and deepening spiri-
tually, of honouring God not only with lips but in lives, all
outward devotions and prayers stand for nothing.

What is contained in Encountering the Depths is Anglican
in temper and open in appeal. It is Anglican not so much in
theology, though it is that, as in its sensibility; in its way of
talking and feeling about people and God, and of articulating
the unity between the two. Keble remarked in the Preface to his

15



edition of the works of Richard Hooker that the scholar of the
sixteenth century could be read by plain and unlearned men for
their practical improvement: ‘He enters into the feelings of men,
and balances the true relative importance of things, in a manner
which no depth of learning, or power of language, no logical or
rhetorical skill could insure; and without which no talent or
energy can make theology interesting.” And again, in his Life of
Bishop Wilson Keble concluded his biography by reflecting on
his subject’s Anglicanism: ‘its simplicity and pathetic earnest-
ness, and watchful sympathy with all men, tempered by an
unfailing vein of practical good sense . . . veneration for the
universal Church and unreserved faith in the Bible’. Keble could
as well have been describing himself, and in writing so he has
drawn the map of Mother Mary Clare’s inheritance. She writes
in the tradition in which a theologian is a man who prays, and,
as Hooker reminds us, ‘the sentences of wise and expert men
were never but highly esteemed’.

BOOKS QUOTED IN THE ARTICLE

Lancelot Andrewes: A Pattern of Catechistical Doctrine and
Other Minor Works. Oxford 1846.

Richard Hooker: Laws of Ecclesiastical Polity, Book V, ch. 23.
Oxford 1874.

Thomas Wilson: Works Vols. Il and V. Oxford 1860.
John Keble: Miscellaneous Sermons. London 1894.
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COWLEY PUBLICATIONS, USA

CYNTHIA BELL

COWLEY PUBLICATIONS was founded in the summer of 1979
with the idea that if you had enough letter-head stationery,
enough floor space, and enough conviction, you might some day
have a small theological press. Add to that a manuscript in
progress on Austin Farrer, John Booty’s study of Anglican
divines on prayer, and you would have a press not only theo-
logical but Anglican as well. The press was started by the
Society of Saint John the Evangelist with a definite idea in
mind, and the idea was, in the most general terms, theological
education.

To put it more succinctly, the press was intended to fill what
we saw as a gap in the field of religious publishing. It was inten-
ded to counter the prevailing notion that a great deal of theo-
logy, church history, and biblical criticism is best written for
theologians, historians and biblical critics, while the general
readers are left with books on how to say their prayers. Like
most generalizations, this one is only partly true; it seemed true
enough to us, however, to warrant an effort to narrow this gap.
The gap lay between the academic and the devotional, between
the lecture-hall and the pew. It was for the sake of merging the
two, of wedding intellect and devotion beyond the borders of
academic theology, that the Cowley press came to be.

Such a conviction is all well and good in the realm of theory,
but translation into practice turned out to be another matter.
Such a statement of editorial policy makes good copy for
letters to academic faculties, but turning up the manuscripts is
another affair. We sought manuscripts that would pose and
engage the question, books that would ask straight out what
part the ruminations of theologians play in the lives and minds
of Christian believers. It is no accident that editorial policy took
shape at the same time as Charles Hefling’s study of Farrer went
to the printer. For it was Austin Farrer, the twentieth-century
Anglican theologlan who said he did not know what the
difference between plain, practical religion and theology was
meant to be. It took us the better part of a year to see his state-
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ment for what it was: a rare assumption for a theologian to
make, and even longer to realize that not everyone thought
this way.

It 1s rarer still, among those who do, for this conviction
to come to light in a scholar’s first book. Such is the case with
Hefling’s study of Farrer, a book that begins by naming the
tension to which Farrer alludes: the suspicion that the God
whom theologians discuss may be quite different from the God
whom believers worship. In introducing Farrer’s theology, ser-
mons and biblical criticism Hefling uses a familiar image, the
ladder of Jacob’s dream at Bethel on which he saw angels travel-
ling between heaven and earth. In Jacob’s Ladder this image
expresses the two-way relationship between theology and
spirituality, between the mind and the heart. What gives the
book its thrust is precisely Hefling’s understanding of this double
motion in Farrer, where ‘theology and spirituality travel in both
directions, through the human aspiration that seeks God and
through the divine inspiration that draws the minds of men and
women’ (p.12). And it is through this understanding that the
book achieves its purpose, that of catching Farrer’s likeness.

The question of the theological task arises, although from a
different perspective, in the next book we decided to do, The
Lonergan Enterprise. In considering the impact of Bernard
Lonergan’s work on the future of theology, Frederick Crowe
examines what theologians are doing when they ‘do theology’.
Rather than concentrating on the rift between theologian and
believer, the author considers the theologian as believer, made
so ‘by the gift of God’s love which effects our religious con-
version and enables us to do theology as believers and not mere
observers . . .” (p.34). The task of restructuring theology from
the bottom up is a task carried out in prayer, in community and
in an ecumenical context. Throughout this study there is an in-
sistence that theological insight is not gained primarily through
detachment and impartiality, but first of all through that
religious conversion which is at once costly and free. It is at this
point that the task of the theologian becomes ours, and the
invitation to self-scrutiny and conversion is issued to us—as
theologians and believers.

Neither the problem nor the task of theology itself is the
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subject of Diogenes Allen’s The Traces of God, but the dilemma
faced by thoughtful Christians encountering natural and human
evil. The Traces of God looks at the redemptive possibilities of
human suffering and at the ways we as Christians can practise
the presence of God in the midst of physical pain, loss, and
human cruelty. The motif of God’s ‘traces’ works two ways:
both as the traces of divine love we perceive in and through our
worst suffering, and the claims of this love that draws us in-
exorably toward the sufferings of our neighbours. In examining
the Christian pilgrimage through adversity Allen draws on
Simone Weil’s studies in affliction, and on the writings of Iulia
de Beausobre, a Russian imprisoned under Stalin. The routes of
humility and desire, the roles of ethics and conscience, the
relationship between creator and creature, are brought to bear
on the search for God through the ordinary and extraordinary
sufferings of human life.

From the beginning one of the chief concerns of the press lay
with the language in which theology is written. This concern
was in keeping with our desire to publish books which, though
backed by sound and careful scholarship, were nevertheless
accessible to an intelligent lay audience. So what mattered was
less the question of subject-matter and more the question of
style. It soon became apparent that this was not a matter of
stringent editing or expanding or revising; rather, it was a matter
of seeking authors who had a particular kind of willingness and
a particular kind of generosity. The kind of generosity I am
talking about is more than a good-natured patience with the
exacting demands to which editors are prone—the scribbled
comments in green ink on the inevitable three-by-five cards. It
has to do with a willingness to explain, to hold back from
certain assumptions about one’s audience, and to forego the
extremes of academic short-hand. This willingness has to do
with a certain ease in communication on the one hand; on the
other, it touches on the image which writers come to have of
themselves and of the audience they have set out to address.

Given this fact about the press, then, it is not surprising that
of Cowley’s forthcoming books, one by Robert Shaw and the
other by Eleanor McLaughlin, have to do with language itself.
Robert Shaw’s The Call of God: The Image of Vocation in the
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Poetry of Donne and Herbert is about the language of religious
poetry, and about the self-understanding of the religious poet.
The book opens with the question of how the idea of vocation
assumed shape in the Reformation church, and goes on to focus
upon the interplay of theology and poetry in two seventeenth-
century Anglicans. In looking at the poetry of John Donne and
George Herbert we come to see the two-fold quality, the double
edge, of the image of vocation: God’s summoning of his people
to an earthly calling and, through that, to salvation. Eleanor
McLaughlin’s book, untitled and still in manuscript, focuses on
the language of religious devotion, and the process by which
language both shapes and reflects religious sensibility. She
explores the shift that occurs in language, in the ways we name
and talk about God, from medieval affective piety to its trans-
formation in the piety of the English Reformation. The change
in images for the Holy thus becomes a litmus paper, a means of
indicating the revolution in assumptions about who God is and
who we are, and these images are then used by the author to
reflect upon the language of modern spirituality.

It is easier to see the diversity among these books than it is to
perceive a common link; the only explicit common denominator
1s the fact that all five began life as the spoken word, as lectures.
Beyond this superficial resemblance, however, lies a deeper one.
Our idea of what constitutes a popular book may be exotic,
even a little bizarre; still, every one of these books falls into that
category. There are two criteria for this. First, a book has to be
accessible to a general audience—not because it makes difficult
things simple, but because it makes the difficulties themselves
intelligible. The second criterion is more elusive. Given that the
press sees itself as rendering a service to the clergy and laity of
the Episcopal church, the whole question of a book’s ‘useful-
ness’ comes into play. Does it lead the reader back to the work
of a neglected theologian, such as Farrer; or does it illuminate
one aspect of the spiritual life, as does Allen’s book on suffer-
ing? What light does a given book shed on the church’s self-
understanding and, by extension, on our self-understanding as
Christians? What is a book’s usefulness as regards preaching or
teaching or studying or praying? These are the questions we ask
of any manuscript, long before the questions of marketing or
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promotion raise their heads. And these are also the questions
that inform the risky and often maddening process of thrashing
out editorial policy, by which any small press comes to achieve
its precarious identity.

There are a number of factors that determine the character,
as well as the fate, of small presses. Among these can be listed
the adherence to a single idea, the paucity of staff, the tightness
of organization, and that indefinable factor called mood—which
can range from the quixotic to the self-deprecatory. Cowley
Publications began with one manuscript, one full-time editor, a
publications committee of two, and a mailing-list culled from
the Council on the Study of Religions catalogue and the
Episcopal Church Annual. The mailing-list has grown, but the
editor carries on as before. There are mornings when it is simply
part of the job to copy-edit one book, write advertising blurbs
for a second, pester reviewers about a third, and investigate the
whereabouts of a carton of books mysteriously gone astray
between Cambridge and Winter Haven, Florida. So there is a
certain occupational hazard, and the hazard is distraction.

On the other hand, we operate with minimal overheads,
without personnel problems and without middlemen; there is
no dilution of effort. Every book is produced through a close
collaboration with the author, right down to the back cover,
and sold directly out of the back room through third class mail.
As for the rest, the press survives on the constant injection of
new ideas both from within and without the monastery.
Around the office there is one constant refrain which runs, ‘Is
there anybody in this town who knows about third class mail,
about multi-author contracts, about F.D. Maurice, about sales
tax, about book clubs, about Quietism, about Charles Williams?
Since the town in question is Cambridge, there is usually some-
one who does.

Cynthia Bell is Editor of Cowley Publications. Books mentioned

in this article can be ordered from: COWLEY PUBLICATIONS,
980 MEMORIAL DRIVE, CAMBRIDGE, MA 02138, U.S.A.
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IN MEMORY OF NICOLAS ZERNOV

RALPH TOWNSEND -8,

This is true perfection: not to avoid a wicked life because
like slaves we servilely fear pumishment, nor to do good
because we hope for rewards, as if cashing in on the virtuous
life by some business-like and contractual arrangement. On
the contrary, disregarding all those things for which we hope
and which have been reserved by promise, we regard falling
from God’s friendship as the only dreadful thing, and we
consider becoming God’s friend the only thing worthy of
honour and desire. This, as I have said, is the perfection of life.

So St Gregory of Nyssa concluded his Life of Moses, and if one
were writing a life of Nicolas (as one day, perhaps, someone
will) T can think of no more fitting conclusion. I have an image
in my mind, perhaps naive and childish, of Nicolas sitting in the
company of the great Father of Cappadocia, their heads nod-
ding in unhurried interlocution. And how comfortable they
would feel together, for they were both men who knew so
much about friendship. Indeed, it was Nicolas’s wholehearted
devotion to the theology of friendship which seemed to me the
essence of his personality and his life’s work, and which led him
to found the House to which were given both the name and
spirit of St Gregory of Nyssa. Nicolas had an inexhaustible
interest in people, of whatever race, colour or faith, of whatever
cast of mind, for he had an unerring sense of the value of each
individual and he had a genius for putting people at their ease.
Under the roof of St Gregory’s House Nicolas created a context
in which each individual could be himself. He was an informal
man, warm, spontaneous, sometimes disarming in his frank
perspicacity, always asking questions in such a way as to com-
municate that he was really listening and that the answer was
important to him. He often struck me as being like the con-
ductor of an orchestra, drawing together a mass of different
instruments, each with its own distinctive character; yet when
one looked to the podium for direction, he was not there but
had taken his place amongst the players, quietly, even a little
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impishly, playing along in the melody with the rest of us who
had somehow been set free from the constraints of direction.

Nicolas was the last of an era of exiled Russian theologians,
the last of those men who could communicate both in their
halting English and their living witness the treasures of Eastern
Christendom, the Orthodox way of seeking, talking and feeling
about God; the last, that is, of those theologians who had been
nurtured in the arms of Holy Russia. Yet because he was in that
sense the last, he was in another sense the first, a man who
through the distress of his estrangement from his native
country, and his understanding of the traditions of Orthodoxy,
so deep that he could not separate it from himself, saw so
clearly a natural relationship between Orthodoxy and English-
ness. This he communicated to generations of young people
over so long a period that the young have now become old, and
it was communicated not in a spirit of proselytizing but in the
unselfconscious ambit of friendship. He had a remarkable
affinity with his namesake, St Nicolas of Myra in Lycia, the
patron of sailors, some becalmed, some in full sail, some ship-
wrecked upon the sea of faith; and the patron of children, of
whom no couple can have had a greater number in spirit than
Nicolas and Militza. I daresay Nicolas also held patronage over
merchants and pawnbrokers. And like St Nicolas he could even
lay claim to wonderworking, for despite the discouraging
realism of so many of his associates in Oxford in the ’fifties, he
discovered the means to found St Gregory’s House and, not
content with that, a sister House, St Macrina’s, some ten years
later.

He was a man who knew from an early age the folly of that
idea, dismissed by St Gregory, that the ends of truth are served
by slavery to fear of punishment or hope of reward; and no one
could know better than myself, with my dry Anglo-Saxon sense
of administrative propriety, that Nicolas had a somewhat eso-
teric notion of what constituted a ‘business-like and contractual
arrangement’! Certainly he had little interest in achieving ends,
be they material or spiritual, by that method. Rather it was the
friendship he generated, beginning with individuals and blossom-
ing in groups, which made things come alive. He was a man, as
the writer of his obituary in The Times noted, who loved to
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introduce his friends to his friends, and the result was friendship
between Anglicans and Orthodox in the Fellowship of St Alban
and St Sergius, between other hitherto divided sisters of the
Christian family, between Greek and Russian parishes; and in
the House of St Gregory and St Macrina, between people of the
most diverse cultural, social and intellectual backgrounds.

Nicolas was a man who appreciated freedom deeply; not only
the external freedoms of speech, conscience, movement, belief,
important though they were to him, but the interior freedom
which puts a man in touch with the things of God, the freedom
which knows no threat and no shock in new experiences, situa-
tions and ideas. Nicolas was a free man in that sense, and so he
could give unreservedly of himself to others. It was at this level
that he knew and lived the theology of friendship of which St
Gregory wrote. Not a friendship which was about happy times,
engaging conversations, stimulating encounters only, but the
friendship which embodied the very essence of life, the totality
of human experience, a friendship which meant unity within
persons, groups and the whole Church. He saw always in Militza
and in those around him images of the Divine, and he had
always the sense that when he was in touch with a person he
was in touch with an aspect of God himself. My guess is that
the only thing Nicolas dreaded was ‘falling from God’s friend-
ship’. And how vividly one saw that friendship intensify in its
final earthly stages in the last weeks of his life. He had a real
friendship with God, and it was in the full trust of friendship
that when he suffered, as he did so much in those last weeks, he
asked the reason why, as Job had done before him. Friendship
had become love itself, a life burning in every moment for God,
in suffering, in humiliation, in succour, in devotion.

But the suffering past, his Friend granted him three days of
grace at the end, in his home, with the wife he loved so much.
And how generous and mysterious it was, that lustre of friend-
ship he extended to the people he left behind, an experience
especially moving and unique for those of us who had not
known an Orthodox death before, and perhaps also for those
who had. There was the friend who bridged mortality and
immortality, the body whole and still, the face still bearing the
familiar inquisitive smile, but bearing also a new serenity. The
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body and the prayers offered around it spoke of the inter-
section of time and eternity, and witnessed to St Gregory’s
conviction that becoming God’s friend is ‘the only thing worthy
of honour and desire’. They spoke of the apokatastasis, the
return of all things to God.

The House of St Gregory and St Macrina,
Oxford.

IN THE PRESENCE OF A GURU

JOHN SCLATER

IN OCTOBER 1980 I left England for my first visit to India, to
spend six months living and working with the Brotherhood of
the Ascended Christ in Delhi. I went hoping that my stay in
India would allow me to see something of life in ashrams about
which I had read in Gurus, Ashrams and Christians by Sister
Vandana, an Indian member of the Order of the Sacred Heart.
In the event I was privileged to spend a week early in January
at Shivananda Ashram in Rishikesh.

The ashram was founded in 1932 by Swami Shivananda, a
doctor of medicine who practised in Malaya before feeling the
call to come to Rishikesh in 1924 to devote himself to a life of
prayer and renunciation. In his autobiography he wrote, ‘I never
thought of starting an ashram’. So it would perhaps be truer to
say that rather than founding the ashram, the ashram found
him, in the sense that he was increasingly approached by
seekers, students and others, wishing to become his disciples.
Thus there was no attempt to set himself up as a ‘guru’; indeed
the true guru is not one who sets himself up as such, but rather
one in whom others recognise that vocation. So it was from his
small kutir, or hermitage, on the banks of the Ganges that there
grew up the large ashram which is known also as the ‘Divine
Life Society’ (not to be confused with ‘Divine Light Society’).
Between seventy and a hundred ashramites live there, together
with sometimes as many as a hundred more people at once,
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including guests, visitors, and students who come from all over
the world for a three-month introductory course on the life and
thought of Vedanta philosophy, at the ‘Yoga-Vedanta Forest
Academy’.

When Swami Shivananda died in 1963 two of his disciples
had become recognised as gurus who could guide the life of the
ashram. Swami Chidananda is now President of the Divine Life
Society and Swami Krishnananda is the General Secretary; the
nearest equivalent in monastic life would perhaps be the offices
of abbot and prior, but here the authority is ‘charismatic’ and
does not depend on any formal election. Both give talks and
discourses to ashramites and visitors, and in addition, Swami
Krishnananda sits every morning on the balcony outside his
room and holds a darshan session for anyone who wants to
talk to him or seek his advice on any matter. Apart from what I
had read in the book by Sister Vananda (whose own ashram is
about half an hout’s walk away), I had little idea of what 2
swami is, how an ashram is organised, or how a guru influences
its life. It was here, at the morning sessions, that I was to learn a
great deal more.

When 1 left to return to Delhi, one of the women at the
ashram asked me to write down mv impressions of these
morning sessions of Swami Krishnananda for inclusion in two
books to be published in 1982 to celebrate his sixty-first birth-
day. My first reaction was to object that the atmosphere of
these occasions could not be conveyed in words, for the impor-
tant factor is not what happens or what is said or done, but the
presence of Swami Krishnananda himself, and this you have to
experience for yourself—you have to be there. As Swami
Venkatesananda, also a member of the ashram, has written:
‘When Swami Krishnananda talks to you, it is not that he is
saying all he knows. There is something he has experienced
which is inexpressible.’

However, in spite of this I shall attempt to describe some-
thing of the character of these gatherings, for it would be
misleading to give the impression that this is a time when
visitors and members of the ashram come simply to sit at
Swamiji’s feet and listen to him talking. There are times when
he will discourse on some spiritual theme, but the sessions are
essentially open ones, when the personal needs of individuals
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receive attention and when much of the administrative work of
the ashram is dealt with. Someone will come from the ashram
with a bundle of letters and cheques to be signed. Swamiji
goes through them one by one, adding his neat signature, under-
lining it and writing the sign OM underneath. Then another pile
of correspondence is brought in, with certain items requiring
immediate action. Now someone arrives with an enquiry about
a Frenchman at the ashram who has lost his passport. The
details of his predicament have to be sorted out and the visitor
himself is sent for. Meanwhile something else is dealt with,
another question answered. The Frenchman arrives and a course
of action is decided on. Another day someone introduces a
young man from Morocco who wants to spend a month at the
ashram. Why has he come? What has he been doing in India?
What does he do in Morocco? What will he do when he goes
back? Swamiji reads through a letter he has brought with him
and arranges for him to spend a week at the ashram to see how
things work out. Swamiji notes that with so many people
coming and going there is one person he hasn’t seen since he
arrived; he asks for a list of all the recent arrivals so that he has
a record. One morning there is a young woman sitting there, a
newcomer. How is she settling in? How is she spending her
time? It is important that she shouldn’t feel lost.

So the session goes on each day from nine till about midday.
To sit with a man while he does his morning’s work is not the
way people usually choose to spend their time, but here it is
different. The work is not just ‘administration’ which has to be
‘got out of the way’. There is no division here between sacred
and secular. It is not that the work is done ‘for’ God, but rather
that God is to be found in the work itself. A sense of joy per-
vades all that is done. As I watched Swami Krishnananda add
his signature to the various documents, I was reminded of some
words of Teilhard de Chardin in his profound little book, Le
Miliew Divin, where he says that we need to find God at the tip
of our pen. On one occasion Swamiji turned to me and said,
‘Tell me something sublime, Father!” At that moment I wanted
to make arrangements for a friend of mine who was to bring a
group to visit the ashram the following week, so I replied that I
hadn’t anything sublime to say, but I would like to sort out
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some practical details—to which he responded with a chuckle,
‘Ah, yes. Well, the practical can be the sublime’. Here at the
ashram this does seem to be true.

To someone brought up (like myself) in the West, where we
are used to seeing one person at a time in the privacy of a room,
this way of dealing with people and their needs might sound
rather confused, or even chaotic; but in fact it is not so. Swami
Krishnananda moves from one person to the next, meeting each
one with remarkable accuracy and appropriateness, and yet
without in any way disregarding the others who are present—
and there may be anything from sixteen to twenty or more
people sitting around him. He seems to look at each person,
each problem, with a certain clearness, unclouded by emotion. I
was reminded of the saying of Jesus: ‘Blessed are the pure in
heart, for they shall see God’—see him, that is, not in some far-
away world of the spirit, but here in front of our very eyes, in
this person, in all these things around us.

On the wall of the Swami’s room hangs a copy of the famous
prayer: ‘Lord, make us instruments of thy peace’, which in-
cludes the petition: ‘Grant that we may not seek so much . . . to
be understood as to understand’. Here in these morning sessions
one can feel those words—and indeed the whole of the prayer—
being lived. It happens, I think, because Swami Krishnananda is
a person of whom one senses that he has ‘withdrawn his pro-
jections’,—if I may use the language of Jungian psychology.
Most of us project on to other people and our awareness of
them our own needs and disappointments, our own hopes and
fears—often quite unconsciously. How we see people and how
we react to them is coloured by all that goes on in our own
psychic life in all its conscious and unconscious motivations and
needs. To learn to see people more clearly as themselves, to
allow them to be free in our presence, we have to learn, some-
how, to withdraw our projections. We have to learn to ‘judge
not’. We cannot do this simply by telling ourselves that we must
not judge, or that we must withdraw our projections, for this
too can be merely the work of the ego and can leave the deeper
levels of the psyche untouched. Rather, we have to discover the
truth of our own interior life (and, indeed, overcome the false
dichotomy between ‘interior’ and ‘exterior’). We have to face
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the fundamental question posed by another Hindu master,
Ramana Maharshi. In his book, Hindu-Christian Meeting point,
Abishiktananda tells how, when a disciple of Mahatma
Ghandi went to see him and was contiding his hopes and plans
for improving the lot of India’s poor, Sri Ramana interrupted
him, saying, ‘Only one thing is necessary: find out who wants to
devote himself to this social work. You~who are you? This
alone matters.” Or again, expressed in Jungian terms, it means
that we have to go through a process of ‘individuation’. This
process is concerned with discovering the reality of the true
Self, which is not to be confused with that isolated thing we
cling to as ‘my individuality’. To be present at these sessions
was to see the process of individuation taking place. In a famous
television interview, Jung was once asked whether he believed in
God. There was a long pause, and then came the reply: 1 don’t
believe, I know’. It would be of great interest and value to
compare the approach to the truth of the human person that
one meets in Shivananda Ashram with the psycho-analytical
approach of Jung—but this is to digress.

It is easy to imagine that too much ‘busy-ness’, too many
activities, will distract us from meditation, from stillness, from
knowing God in silence; but in Swami Krishananda I saw an
example of how true rootedness in God (which is very different
from any imaginary ideal of what that might mean) is in no way
opposed to being rooted in all the practicalities of life that have
to be dealt with. I am reminded of a passage from The Interior
Castle of St Teresa of Avila:

When I see people very anxious to know what sort of prayer
they practise, covering their faces and afraid to move or think
lest they should lose any slight tenderness and devotion they
feel, I know how little they understand how to obtain union
with God, since they think it consists in such things as these.
No, sisters, no; our Lord expects works of us. I have often
spoken on this subject elsewhere, because, my sisters, if we
fail in this I know all is lost . . . Beg our Lord to grant you
perfect love for your neighbour, and leave the rest to him. He
will give you more than you know how to desire.

The life of much activity, hard work and all kinds of tasks
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has characterised the lives of so many Christian saints, St Paul,
St Francis of Assisi, St Teresa herself. Most of us try to keep
our lives under control, to organise them to fit into the pattern
of what we want to do, or imagine we ought to do. But those
who are no longer dominated by the ego, who have discovered
the reality of their own being, seem to have the energy to
accept life as it is, a willingness to be ‘lost’ in the work they
have to do, a spirit that is unafraid of anything that might
come. No energy is wasted in protecting the ego, and so the Self
is free to move and act in a new way and to fulfil the injunction
of St Thomas a Kempis to ‘see that things are under you, not
over you’. That too could sound just like a piece of advice to
organise one’s affairs so as to be always on top of them, but in
fact it contains a deep truth of the spiritual life.

It is something of all this that is captured as one sits with
Swami Krishananda through his morning session with all its
multitudinous demands. And he conducts the whole thing with
. a humour, light-heartedness and laughter which puts everything
into its right perspective, and enables others to laugh too and
see their own life in its true proportions. As Dostoyevsky says
somewhere: If you want to know what a man is really like,
don’t listen to all he says, to his philosophy, watch him and
listen to how he laughs.

To have had this opportunity to stay at the ashram is some-
thing for which I am deeply grateful, and I would recommend
anyone visiting India to do the same; although, as I have already
said, it is difficult to convey in words anything more than a very
little of what can be learned there. For what I received was not
knowledge about God, but rather, I believe, a certain knowledge
of God, of his presence in every movement, word, action,
glance, decision, enabling me to see the ‘sublime’ in the
‘practical’, transforming our ‘ordinary’ humanity from glory to

glory.

Note: For anyone interested, the address is: Shivananda Ashram, P.O.
Shivananda Nagar, Tehri-Garhwal 249192, U.P. It is wise to write in ad-
vance, though you may not receive a reply! Those interested in the works
of Abhishiktananda may like to know that this ashram is one of the
places he visited and where he built friendships.
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BOOKS

ST FRANCIS OF ASSISI, Writings and Early Biographies;
English Omnibus of the Sources for the Life of St Francis,
ed. Marion Habig. Third Revised Edition. SPCK,1979. £19.50.

St Francis of Assisi (1181-1226) was not a bookish man and
he would have recoiled with horror from this volume of nearly
two thousand pages all about himself. Its readers, however, are
likely to feel nothing but admiration for a notable achievement
on the part of the editor and translators. The publishers too are
to be congratulated on bringing out for English readers this
work first published in America in 1973.

A number of excellent modern biographies already exist and
lavishly illustrated studies appear almost every year. What is
there then to draw the lover of St Francis and his Umbria to
this hefty, unembellished volume? The answer is, briefly: St
Francis himself. Here is the bed-rock of everything we are ever
likely to know of him, the quarry in which every chronicler
born later than 1250 has had to dig.

First we have St Francis’ own writings: the Rule he wrote
for the Friars Minor in 1221 and the revised version they
exacted from him two years later; his ‘Testament’; the rules for
the brethren living in hermitages; the ‘Form of Life’ and ‘Last
Will” written for St Clare; a series of ‘Admonitions’; a handful of
letters; various ‘Praises’, the ‘Canticle of Brother Sun’, and the
Office he composed for the Passion. A few items of doubtful
authenticity are included in an appendix.

Next come the two Lives by Brother Thomas of Celano: the
first commissioned by Pope Gregory IX in 1228, the year of
Francis’ canonisation; the second written eighteen years later
when so many Franciscan stories were current outside the book
that a revision seemed to be called for. By 1260, when Francis
had been dead thirty-four years, it was thought necessary to
make a completely fresh start, and the task of writing ‘a good .
legend’ (that is, a thoroughly reliable historical account) based
on the existing lives and memoirs but intended to supersede
them as the definitive biography, was entrusted to the Minister
General of the Order. St Bonaventura’s Major Life is here
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followed by the Minor Life and finally by excerpts from other
writings of his which refer to St Francis.

With its approval of Bonaventura’s work, the Chapter of Paris
(1266) ordered the destruction of all other written accounts of
the Founder. Only three manuscripts of Thomas’s work escaped
this barbarously foolish measure. Of the unofficial sources
many more manuscripts survived in snug obscurity until the late
eighteenth century when they began to be discovered and
gradually delivered up to the mercies of learned disputation.
Chief among them are the Legend of the Three Companions,
the Legend of Perugia, the Mirror of Perfection and the
(unhistorical but indispensable) Fioretti, an Italian selection
from the fourteenth-century Actus of Brother Ugolino. These
are followed by the Sacrum Commercium, an anonymous
allegory describing how Francis wooed and won Lady Poverty
for his bride. Next, a number of contemporary testimonies from
outside the Franciscan Order; and finally, a group of excellent
early stories collected by Bishop John Moorman under the title
A New Fioretti.

So much for the principal contents. The editor has chosen
what she believes to be the best (in some cases the only) English
translations. Each text has its own notes and introduction.
There is a detailed chronological table of the life of St Francis, a
concordance of the eight major sources, three indexes and an
exhaustive research bibliography of about a hundred pages.

Here is a superb tool for the serious student, and at the
same time a book which, despite its bulk, can be handled with
ease by the ordinary reader, who will be able to locate within a
matter of seconds the most hazily remembered incident or
saying from the life of St Francis wherever it is recorded. A
wide variety of type-faces has been used to break the monotony
of material which inevitably contains much repetition. The
introductions by leading scholars give a lucid account of the
state of the tangled ‘Franciscan Question’, at least as far as
1977, and are in every case clear, readable and interesting. Inter-
pretation and comment have been confined to the minimum
necessary for intelligent reading of the texts, and the fruits of
the most arduous scholarship are presented with self-effacing
skill and restraint.
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What the individual reader makes of the resulting portrait
will depénd upon himself; but a glance at the concordance
shows that, for the pursuit of a Francis who may escape one
biographer only to be caught to the life by another, every word
of this book is necessary. In spite of his bare survival Thomas of
Celano is still by far the richest and most comprehensive source;
there is very little elsewhere that has not been used by Thomas
or borrowed from him. His object was to make a contemporary
known and believed in as a saint, and so his pages are crammed
with miracles, the chief entertainment of the devout medieval
reader. St Bonaventura, with more finesse and a less moralizing
temper, was writing for an audience by now thoroughly sick of
the wrangles and divisions within the Order. He is bent on
presenting Francis as a peace-maker, gracious, unruffled, a
saint to his finger-tips, in fact very like Bonaventura himself.
There are no hints of the anger and distress that darken the
Mirror, no glimpse of the formidable tease of Dr Moorman’s
stories or of the quailing human being who (in the Fioretti)
rests his bandaged hand on Brother Leo’s breast. Indeed it is
almost as if, whereas Thomas did not really know Francis,
Bonaventura decided not to know him. His hagiographic
method admits any amount of charm but no humour. It invites
veneration but not the curiosity that wants to look behind the
smooth facade of perfection. To give one example: there is no
suggestion that.in the fiction of his marriage to Lady Poverty
and the ardent language of his love for her Francis is cunningly
disguising his voluntary choice of a life that would never again
be shielded from terrible physical contacts and privations, by
elevating them into the conditions of union with a beautiful
bride of whom everyone knew there was no such person. This
high-hearted make-believe, the very pith of chivalry on which
his boy’s imagination had fed, is one of the things that enable a
reader who is more interested in the man than in his miracles to
focus Francis in his time and place and look at him there. -

As long as this ‘act’ continued to work, welding those who
joined him within the bonds of a single controlling idea, Francis
was well able to administer his expanding family of little poor
men. Their history began properly only when the growing
pressures on Francis to modify his requirements forced him to
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recognise the approach of a future in which there was no place
for him. It was the energy and organising flair of the far-sighted
men with whom the future lay—as it always must—that drove
Francis back defeated into his essential solitude. “‘Who are these
men who have snatched my brethren and the Order out of my
hands? If I go to the General Chapter I will show them what my
will is!” He did so with such effect that ‘the Cardinal, dumb-
founded, kept silence and fear gripped the friars’. There was no
more talk of adopting one of the traditional, more moderate
Rules, but it was the end of Francis’ effective control of the
Friars Minor. By nature a conformist, capable of dramatic
changes of allegiance but not of fruitful compromise, he could
not adapt. For a young merchant, ambitious to move up into
the knightly class, the prevailing philosophy of la dolce vita had
been good enough; as one called ‘to be a new kind of fool in the
world’ he had no choice but to be conformed to the wisdom of
the Crucified, which he understood as absolute poverty and
experienced as total freedom. He belonged wholly to the
present and for his portrait of the perfect Friar Minor needed to
look no further than the virtues of his dearest companions. In
the property and privilege he dreaded above all else he saw the
minions of the future, and the future, as the planned modifi-
cation of the present was something he could not understand.
One way of using this book is to steep oneself in the first
hundred pages, especially the ‘Testament’ and the ‘Canticle’,
and then read on, listening for the authentic cadence of that
wonderful voice in the polished Lives and haphazard memories
that follow. In his ‘“Testament’ Francis is making a last appeal to
the malcontents in the strength of an authority that has already
been rationalised out of existence by the new men. Their idea
of what a saint and leader ought to be has its monument in the
magnificent basilica they built for his cult at Assisi. No wonder
that the glimpses of another Francis, so magically captured in
the Fioretti, were in some cases either passed over or perhaps
shyly withheld from scrutiny as having no bearing on anything
so solemn as canonical sanctity. What sort of a saint, after all,
would make his companion twirl round and round at a public
crossroads; or dream of himself as a little black hen; or shake
hands with a wolf; or dash out naked in the winter moonlight
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to build himself a family of snowmen; or ask on his death-bed
for a kind of marzipan? And it is the same skilled hand that
shows Francis bathed in the light of laughter (the half-tearful
laughter to which people are still moved by the early films of
Charlie Chaplin) that guides us up the slopes of Mount Alverna.

After the mystical climax of his life when, as Dr Moorman
has well said, ‘something was happening between Francis and
God which no man would ever understand’, it was not possible
that he should live much longer, although for two years he
went on trying to teach and travel. Blind, hobbling, hiding his
hands in his sleeves, Francis was in a sense unliveable with. The
uninhibitedly pious pulled and plucked at him wherever he went
often now abstracted and withdrawn, but one need only picture
the paralysing embarrasssment that today would greet the
appearance—perhaps at a conference for religious renewal—of a
stigmatic, to see dimly that Francis bore in his body the marks
of a reality of which human kind can bear very little.

Perhaps more than any life we know of, his was a meeting-
point of time and eternity, when a fierce light and heat blazed
momentarily on the early afternoon of Christendom. By the
middle of the sixteenth century no religious in Italy were more
cordially hated by exasperated Pope and people alike than the
parasitic Friars, with their bogus miracles, their bottomless
greed and endless in-fighting. Only the critical situation leading
to the Counter-Reformation, historians believe, could have
saved them. That was only one moment of Franciscan history,
probably the lowest, but it serves to show that neither the
shame nor the glory of the great family of Friars, each of whom
stands under the blessing of Francis ‘until the end of the world’,
can tarnish or enhance the memory of the one Christian in
whom those who are not have found nothing they need forgive.

After eight hundred years the pilgrim can still gaze across
the landscape where Francis was born, grew up, tramped, sang
and suffered, but no Bernard, or Giles, or Ruffino or Masseo
will come out of the wood to tell him how it really was ‘when
we were with him in the beginning . . . ’ Failing them, this book
at a penny a page is probably his surest guide into the presence
of a saint who, on the slightest acquaintance is always, like any

other, accessible to prayer.
SISTER ISABEL MARY SLG
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ENCOUNTERING THE DEPTHS, Mother Mary Clare SLG.
Darton, Longman and Todd 1981. £1.99. ISBN 0 232515107

To readers of the Chronicle Mother Mary Clare’s thought and
writing need no introduction. This collection of some of her
published talks and additional unpublished material, sensitively
edited into a continuous presentation by Ralph Townsend, is
characteristically rooted in the reality of human experience,
informed and ordered by Biblical theology and the insights of
classical spirituality and of the Eucharistic community. It also
reflects that aspect of modern psychological thought which pin-
points the problem and pain of the individual as that of deve-
loping some inner sense of identity and balance within a society
which appears, supremely, to value external achievement and
status. Against this background a keynote is flexibility, “for
there are as many ways of the soul’s approach to God as there
are different personalities’ . . . ‘what the dimension of silence
means in relation to prayer is an intensely personal matter’.

So, throughout, the way of the individual is seen as being
inextricably intertwined with that of the corporate community;
their interaction, as exemplified in the chapter ‘The Common
Mind’, is enriching but also costly to each.

Despite the chapter headings, ‘The Search for a Relationship’,
‘The Path of Spiritual Progress’, ‘The Apostolate of Prayer’, it
would be misleading to describe this as a book on prayer as such,
for it is both less and more than that. For a detailed exposition
of ways of praying and the background spiritual tradition the
reader must go elsewhere. The Desert Fathers, St Teresa and St
John of the Cross are drawn upon as part of a heritage long
brooded over rather than themselves presented for their own
sake. There is, though, much down to earth practical wisdom
offered on the difficulties we encounter when we try to pray;
for example, the posture we adopt, the tension between work
and leisure, regularity and rhythm in times of prayer and the
invasion of our own internal distractions when we attempt to
listen and to enter creatively into silence. So, ‘inactivity and
superficial silence do not necessarily mean that we are in a
position to listen’; for, ‘in the exterior silence we find inner
noise cutting across the attention we desire to give to God’; and
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‘one moment of willed listening when we are alone shows us
how much we are missing, even of ordinary sounds.” For
‘listening is a conscious and willed action requiring alertness and
vigilance.’

Central to Mother Mary Clare’s writing, however, and trans-
cending any particular way of praying, is the sense of the
inextricable unity, at a deep level, between spirit and body,
prayer and life, our awareness of ourselves and our awareness of
other people and of God. As such it is essentially a redemptive
and reconciliatory unity, involving encounter with the depths of
conflict and darkness as well as intimacy and light. Of the sense
of the majesty of God she writes, ‘ there is heartbreak as well as
joy, dread as well as peace, judgement as well as mercy’. For our
part, ‘we are called to explore the depths in ourselves, in other
people and in the whole of society, and in discovering them we
need to see that they are not separate depths’, for ‘when the evil
in each one of us is brought before the mercy of God, a small
part of mankind is also there’. Our solitude and our life to-
gether, our loneliness and the intimacy we share with another,
are related in a way that defies intellectual analysis; it depends,
rather, on ‘our being open and receptive’, ready to question at a
level that makes demands upon the whole of our personal being.
And this not for its own sake or for our personal maturity and
purification alone, but so that the world may grow by love into
the love of God, and ‘the process of the stripping away of all
that is unreal, untrue, is an essential part of the prayer of
reconciliation. Only the pure vessel can be a channel of God’s
redeeming love to the world’. Yet it is a growth that occurs
within the paradox that ‘we are to seek to know all the great
riches of the love of Christ, knowing that while we can know,
we can never know all’.

Though only eighty pages long this book has been difficult to
review. In small part this may be because the conflation of
different talks has, even with editing, inevitably made for a cer-
tain amount of repetition and saying the same thing in different
ways; or because the vitality of the original presentation may
occasionally be lost when it is read as prose. To a much greater
extent, the selective and suummarising approach of a review
conceals from the reader a wealth of particular spiritual and
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human insights—small in words but great in meaning. More
fundamentally, it destroys the overall texture of the naturalness
and immediacy with which, in Mother Mary Clare’s thought,
these insights flow in and out of each other; and it obscures
the sense—which pervades the whole book—of contemplation as
a deepening and cleansing response of love and commitment to
the creative activity of God. For this, the only remedy is to

ponder the book itself.
MARY ANNE COATE, DEACONESS

HALLOWING THE TIME: Meditations on the Cycle of the
Christian Liturgy, Geoffrey Preston OP. Darton, Longman and
Todd, 1980. £4.50. ISBN 0 232 51481 X

This book is a second posthumous collection of spiritual con-
ferences put together by Geoffrey Preston’s fellow Dominican
and friend, Aidan Nichols OP, whose honest Preface gives an
insight into his personality. He writes:

Geoffrey’s life as a friar and a priest was in many ways an
unhappy one . . . It seems to me that his brethren should not
try to gloss over the elements of waste and failure and
sadness in his life; and no amount of posthumous literary
glory should be allowed to do so . .. It does not matter that
Geoffrey’s life was a failure; what matters is what kind of
failure it was. Was it or was it not a failure that was redemp-
tive, sanctifying, creative of new life for many people in the
Church and on the edges of the Church? It is in this perspec-
tive that I myself would wish to see any currency his literary
output may come to have. (p. ix)

The text consists of meditations on the Liturgy for Advent and
Christmastide, and also for Lent and Eastertide. Although the
readings are those given in the 1970 Roman Lectionary, this
need be no hindrance for any reader, because clear Biblical
references are given in the notes. This is not a book about
liturgy, but the meditations are the fruit of a life lived litur-
gically, for, as Geoffrey Preston says, ‘Advent is not so much a
season of the Church’s year, an annual occurrence, as one aspect
of the whole of our Christian living . . . We are Advent, just
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as we are Easter’ (p.14)

The meditations are sensitively written with a real freshness
and a Dominican flavour. We perceive Geoffrey Preston’s love
of his Order and its traditions not least in the brief and illumi-
nating illustrations from St Thomas Aquinas and St Catherine
of Siena. Some of his phrases are striking and lodge fruitfully in
the mind as when he says, speaking of liturgical prayer, ‘We are
to pray as a gathered flock, and not as a hundred lost sheep
who happen to have strayed simultancously into the same
building.” (p.145) Or, emphasising the reality of our personal
relationship with God: ‘God has no grandchildren, only chil-
dren, sons and daughters. The desert will test whether we are
the sons and daughters of God, as the desert and the cross
tested Jesus’ (p.104).

Geoffrey Preston’s conferences show an appreciation of
things both new and old. The practice of receiving Communion
in the hands is relatively new for Roman Catholics, and we are
invited to reflect on this in the meditation for the Second
Sunday of Easter:

To stretch out one’s hands for Holy Communion involves
a whole spirituality, a whole relationship to God and the
things of God. For what we do with our hands is never insig-
nificant . . . To the life-giving, healing, creative hands of Jesus
answer our hands as we come empty-handed and open-
handed, ready to receive with both hands whatever he wishes
to give us on this occasion . . . All our need for him and our
readiness for him are brought to a point in our open hands,
reaching out to touch him. (pp. 119, 120)

In particular he draws out the value of the Church’s sacraments
and there are many helpful insights into the Sacrament of
Penance. To my surprise, this is the subject for the Feast of
Pentecost, and yet I can see how exactly right this is, for in this
sacrament the Holy Spirit is given to us as forgiveness. Geoffrey
Preston says:

It is thoroughly understandable that, if the Spirit himself
is the forgiveness of sins, he should be spoken of in terms
of fire. So often our image of forgiveness is watery. We think
of the blotting out of sins or the wiping clean of the slate . . .
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Yet surely the image of forgiveness as fire is more signifi-
cant . . . Possibly we should think more of sin as being
burned up in the pentecostal fires of the Holy Spirit. The
new thing that comes into our lives deals with what is old and
dead, and so makes us new people. (p.152)

One of the most memorable meditations is that for Christmas
Eve where Geoffrey Preston draws out the deep truth and rele-
vance of the ancient, and now often discarded, Martyrology
announcing the Birth of Christ. This meditation also contains
words which are, perhaps unknowingly, descriptive of the
author’s own work and witness.

Before the mysteries of the birth and death of the Word what
else is there for us to do other than to fall down and keep
silence for a while? . . .Christians, and especially Dominicans,
have to say things about God and what belongs to God: they
have to make words of the Word. But our first response must
be the silence of being so overwhelmed by the wonder of it
all that we feel there is nothing we could possibly say. Words
worth anything will normally be born out of that silence . . .
There is nothing to feel worried about if you find it hard to
make words of the Word, so that you must tease and coax
them out of your silence before God. It would be much more
worrying if you were always shouting your mouth off about
the great mysteries of the faith, always trying to master them
and control the access of others to them, rather than trying
to stand with other people before the mystery and lead them
to share your silence. (p.50)

[t is perhaps, above all, this capacity to lead the reader into a
wondering silence before the mysteries of God’s self-revelation
which is most to be commended in Geoffrey Preston’s writings.

SISTER EDNA MONICA SLG
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SOUTHALL 23 APRIL 1979, The Report of the Unofficial
Committee of Enguiry. Published by the National Council for
Civil Liberties, 1980. £2.20. ISBN 0 901108 85 5

This detailed but not dull report is a serious attempt to discover
what actually happened in Southall on the 23rd and 24th April
1979, and in particular to establish ‘how much violence there
was on each side and who was provoked by whom’. The two
‘sides’ were the police and the immigrant community, and the
violence was occasioned by an election meeting of the National
Front party in Southall town hall. There was extensive press
coverage at the time, but neither the out-going nor the in-coming
governments commissioned any official report—despite
allegations of police brutality and the death of Blair Peach.This
self-appointed committee of enquiry, chaired by Michael
Dummet, included Joan Lister (the local MP) Trades Unionists,
churchmen, specialists in sociology and Ranjit Sondhi, the
Director of the Asian Resources Centre in Birmingham-—eleven
people who believed that ‘If the events in Southall were not
inevitable someone must be to blame. When public authorities
are at fault, public recognition of the fact is a necessary and
often sufficient step towards its correction’. The incident raised
questions of police powers and law and order which were
well-aired in the media; the Southall community was given less
consideration, men and women whose feelings matter ‘precisely
because they have been treated in the past as though their
feelings do not matter’. The report aims to counteract deteriora-
ting race relations and to help to prevent a recurrence of violence
by providing information on which informed consideration of
the problems can be based.

The presentation of the evidence and the ensuing discussion
are exceptionally clear, lively and readable; it is not at all a dry
legal document, despite the scholarly make-up of the research
team and their obviously uncompromising commitment to esta-
blishing the facts. The accounts are necessarily repetitive as they
include the same events seen from the standpoint of different
people in different places during the day, and this may cause
attention to waver.

It is a report to shake anyone out of complacency for it
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high-lights the insidiousness of racist attitudes, all the more
dangerous for being hidden and unacknowledged, carrying the
authority of respectability and political orthodoxy. Police
methods and attitudes look highly discreditable in the light of
the evidence; their influence can be seen in the slant of the
necessarily selective press reports, in the operation of the legal
process affecting court procedure and the behaviour of magis-
trates, and in applying (or not applying) relevant legislation.
Racism in the National Front movement is extreme and predict-
able, but this report does not allow us to lay all the responsibility
at their door. It suggests some reforms to halt the erosion of
social justice in Britain, but even these look piecemeal and
inadequate to the picture here presented for those with eyes to
see and ears to hear.

NOVICE RACHAEL THERESA SLG

THE FIRE AND THE ROSE ARE ONE, Sebastian Moore.
Darton, Longman and Todd, 1981. £4.50. ISBN 0 232 514712

As human beings we desire and need to be significant, initially
to be significant to another human being because this gives
some purpose and meaning to our lives. But, Sebastian Moore
argues, another human being is not the ultimate cause of our
existence so the desire to be significant to some Absolute is
even more basic to our nature. For this desire to take us beyond
crises of identity and doubts about our very existence another
vital change of emphasis is required, ‘initially I need, for my
psychological survival, to be significant for another. As I mature,
I need to be significant for another’. When this happens our
desire for self-fulfilment will become desire for the good of
another, it will become love.

Through the seeming complexity and even tortuousness of a
closely reasoned argument Sebastian Moore yet conveys the
impression of writing not about cerebral theory but personal
experience. Natural desire may not become love, and if it does
not a sense of guilt and sin are inevitable consequences. In the
second section he gives us some hints about how to recognise
guilt, for it is ‘a slippery fish’. Again, the desire to be significant
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may develop into the exercise of power instead of love. He
makes a helpful point in freeing power from its present day
associations with corruption, nevertheless to attribute to God
the over-riding characteristic of power rather than love will lead
us back into guilt because we will never be able to respond
adequately to him. To escape from this dilemma Sebastian
Moore reaches the climax of his argument, a consideration of
the disciples’ resurrection experience of Jesus as God. During
the crucifixion and the days which followed they had known
failure, guilt and total loss of hope. Now they met, in Jesus, the
God whose experience had been comparable to their own. He
had abandoned his power, had refused to be all-powerful; he
had acted from love, and for him they were significant, as he for
them. In allowing the disciples’ experience to become our own
we can come to the one fundamentally important relationship
of our lives as human beings, our relationship with Jesus as God.

This is a book very much bounded by Western and Roman
Catholic thought and it is possible that some of the author’s
hardly won convictions could have been more simply expressed
with wider terms of reference. For instance, the identification
which he ultimately makes of Jesus with our own deepest centre
reminds one of the Orthodox teaching about the Jesus prayer
and how, in time, and by constant repetition, that will move
from the lips to the heart and become one with the natural
rhythms of the bodyv. But these limitations may be deliberate
and the book does have its own simplicity. For those of us to
whom it speaks its value may lie precisely in being able to do so
in a way that reminds us that our own muddled experience is
the very place in which we can discover God’s love for us.

SISTER SUSAN SLG

SILENCE IN PRAYER AND ACTION by Sister Edmeée SLG.
SLG Press 1981 (Fairacres Publication No. 78) Price: 30 pence.

These two talks, first given to priests during a Quiet Dav at Fair-

acres and printed in the last issue of the Fairacres Chronicle,
relate silence to personal vocation and to the passive aspect of
ministry. They are now published as a separate pamphlet.
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PRAYER, THE PASSION OF LOVE by John Byrom. SLG Press
1981 (Fairacres Publication 79). Price: 50 pence.

It is easier to describe how to pray than to explain how the
business of prayer actually begins. In these talks, originally
given as a school of prayer, John Byrom maintains that the best
analogy is with the human experience of falling in love, and that
growth in prayer is always the response of the beloved to the
Lover. It is essentially a natural activity arising out of the
Christian experience of life under grace, and it renders us more
fully human. Once established by the Spirit, the stages and
crises through which the relationship grows correspond to the
nature of God and of the human mind and heart. It is therefore
legitimate and helpful to take desire (or even ‘passion’ as the
title phrase borrowed from Walter Hilton suggests) as a primary
clue on this journey of discovery. John Byrom brings a wealth
of practical and pastoral experience to the traditional Christian
teaching, showing that sincerity in prayer is tested by the marks
of obedience, zest, order, simplicity and charity.

FLG RETREAT 1981

The Annual Retreat has been arranged from Monday 28
September to Friday 2 October at St Columba’s House, Woking,
Surrey. The addresses will be given by the Mother General and
the Chaplain will be the Revd John Shand.

Will those who are already down for the Retreat please confirm
their booking to me. It is not fully booked and I am glad to
receive applications. The fee will be £31.80.

BRENDA FERGUSON
4 Manor Close, Cassington, Oxford OX8 1ER. Tel. Oxford 880941

Note: We would notwish anyone to be prevented from attending
the Retreat because of the high costs of accommodation and
travel. The Community has funds available to subsidize such
costs so if anyone wishes to contact me in confidence financial
assistance can be given.

MOTHER SLG
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SLG AND ASSOCIATES

NEW MEMBERS
PRIEST ASSOCIATES
The Revd Geoffrey Rowell, Keble College, Oxford, 0X1 3PG
The Revd Adrian C. Berry, The Parsonage, Watermoor Road, Cirencester,
Glos., GL7 1JR

COMPANIONS
Mrs Peggy Somerset Ward, 8 Rother Close, Sheet, Petersfield, Hants,
GU31 4DN
FLG

Mrs Mary McNaught, 17 Falcon Road West, Edinburgh, EH10 4AD

Mrs Pamela Thomson, 72 Kenilworth Road, Coventry, CV4 7AH

The Revd Joseph Morrow, 25 Blackness Avenue, Dundee, DD2 1EW

The Revd W. G. Wilson, 7 Norman Road, Rusholme, Manchester, M14 5LF
Mrs Joanna Dunn, Persandy, Llangynidr, nr Crickhowell, Powys, Wales
Miss Elizabeth Evans, 236 Green Wrythe Lane, Carshalton, Surrey, SM5 2SP
Mrs Elizabeth Lampe, Prospect Cottage, 43 Warkworth Street, Cambridge,

CB1 1EG
Miss Ann Bulkley, The Hollows, 6 Mill St, Packington, Ashby de la Zouch,
Mrs Edith Banning, 80 Warwick Street, Oxford 0X4 1SY (Leics.

R.I.P.
Mrs Marie Monsarrat (FLG), 11 Sydney Place, Bath

CHANGES OF ADDRESS

PRIEST ASSOCIATES .
The Revd Dr K.N. Booth, Warden’s Lodge, Selwyn College, Castle Street,
Dunedin, South Island, New Zealand
The Revd William McKeachie, St Paul’s Parish, 24 West Saratoga Street,
Baltimore, Maryland, 21201, USA
The Revd Ken Leech (Priest Associate) and Mrs Rheta Leech (Companion),
117 Beechfield Road, Hemel Hempstead, Herts.

COMPANIONS
Mrs Audrey Stewart, Hays, Sedgehill, nr Shaftesbury, Dorset
Miss Gabrielle Hadingham, Colin House, 108 The Ridgway, Wimbledon,
London, SW19 4RD
FLG

Miss Veronica Upcott, Flat 34, Queen Elizabeth Court, 643 Portswood

Road, Southampton, Hants.
Mrs Barbara Ellis, 31 Peterson Road, Wakefield, West Yorks, WF1 4DU
Mrs Hazel Harris, 92 Spring Road, St Osyth, Clacton-on-Sea, Essex
Mrs Moira Pettie, (née Reid), 59 Thistle Street, Edinburgh
Miss Gillean Russell, Flat 1, 8 Adamson Road, London NW3
Miss Enid Smart, 13 Richmond Avenue, Bognor Regis, West Sussex
Christopher Cunliffe, 9A Green Street, Cambridge, CB2 3JU
The Revd A. Ross Wards, The Vicarage, 117 Main Road, Wainuiamata, NZ
Mrs V. Guillebaud, Flat 2, 1 Guildown Road, Guildford, Surrey, GU2 5EW
Miss M. F. Bowyer, 8 Willoughby Close, Exmouth, Devon, EX8 SPE



SOME FAIRACRES PUBLICATIONS

concerning prayer and the life of prayer

No. Price
12 LEARNING TO PRAY Mother Mary Clare SLG 20
24 SILENCE AND PRAYER Mother Mary Clare SLG 20
31 PRAYER: ENCOUNTERING THE DEPTHS Mother Mary Clare SLG 20 .
32 THE CONTEMPLATIVE LIFE: A Current Approach, Sr Eileen Mary SLG .20
34 LITURGY TODAY: Divine Office and Eucharist, Sr Benedicta SLG .30
35 THE WORD OF GOD: Reading the Bible, Sr Mary Paul SLG A
37 LEISURE Mother Mary Clare SLG .10
43 THE POWER OF THE NAME: The Jesus Prayer in Orthodox Spirituality,
Kallistos Ware 35
46 PRAYER AND CONTEMPLATION Robert Liewelyn £1.50

48 THE WISDOM OF THE DESERT FATHERS trans. Sr Benedicta SLG £1.50
50 THE LETTERS OF ST ANTONY THE GREAT trans. Derwas J. Chitty 50

54 FROM LONELINESS TO SOLITUDE Roland Walls .10

55 THEOLOGY AND SPIRITUALITY Andrew Louth o35

64 TOWARDS CONTEMPLATION: A Practical Introduction for Prayer Groups,
Peter Dodson .20

65 THE POSITIVE ROLE OF DISTRACTION IN PRAYER Robert Llewelyn .15

66 SOLITUDE AND COMMUNION: Papers on the Hermit Life by Orthodox,
Catholic and Anglican contributors. Edited by A.M. Allchin £1.50

72 THE LETTERS OF AMMONAS, Successor of St Antony, trans. D.J. Chitty .50
75 A STUDY OF WISDOM: Three Tracts by the Author of The Cloud of

Unknowing. Translated into modern English by Clifton Wolters £1.50
78 SILENCE IN PRAYER AND ACTION Sister Edmée SLG .30
79 PRAYER, THE PASSION OF LOVE John Byrom .50

BY GILBERT SHAW:

THE FACE OF LOVE: Meditations on the Way of the Cross £1.75
A PILGRIM’S BOOK OF PRAYERS £1.75
THE CHRISTIAN SOLITARY .20
SEEDS OF LOVE Edited by Sr Edna Monica SLG .60

COMPLETE LIST OF PUBLICATIONS AVAILABLE ON REQUEST FROM:

SLG PRESS
CONVENT OF THE INCARNATION FAIRACRES OXFORD 0X4 1TB
Price list April 1981
ISSN 0307-1413

Y



	Vol. 14 No. 1_R
	Vol. 14 No. 1_L



